The last century has catapulted us into a world full of instability, uncertainty, and a sense of bewilderment.
We are submerged in the crisis. Feeling without worries and safe is an experience we long for, but which is blurred, distant and perhaps forgotten. We are in suspense on unstable ground, which causes us to tremble constantly and amplifi es our need for stability and support. I believe that most of us were not prepared to deal with so many complex experiences and were not equipped with innovative tools to cope with such a far-reaching crisis.
This hard and insurmountable crisis, which spares no-one, is increasing and transforming the forms of fear, uneasiness and pathology.
However, this crisis may also represent an irreplaceable opportunity to refl ect together and to identify aptitudes, values, life styles and conduct for the individual and the community.
So, the crisis may reveal unexplored sensitivities and unprecedented solutions.
The Conference "Identity, reciprocity, gift of oneself", is a precious opportunity not to be missed to discuss, on the disciplinary and inter-disciplinary level, the creation of a positive and shared vision of the new person and of new and urgent competences, in a profoundly and unexpected scenario. It is up to us, who are engaged with commitment and passion in spreading knowledge, training and education at various levels, to understand, before anyone else, new principles and tools, and to transmit them in a synthesis that everyone can understand and use.
We know how much the discipline of psychology and psychotherapy in the last century stimulated us to work on differentiation, and to conceive mental life from an individualist point of view. We know a lot about how to foster the sense of individualism and how to feel the sense of separation.
In contemporary societies each of us feels increasingly self-suffi cient, but at the same time depends on services and technological devices, on sophisticated forms of addiction, which we do not control. All of this corresponds to an instability and uncertainty in relationships, if not a dearth of relationships, which permeate and fray our sense of ourselves, our emotional life and the sense of belonging to the community (Menditto, 2011) .
Lately we have started to ask ourselves and discuss how to foster the sense of belonging and connection among ourselves.
ECONOMY AND PSYCHOLOGY IN DIALOGUE
Even the other human sciences during the last century trained us more towards individualism and less towards the sense of belonging. Economic disciplines gave preference to Homo Oeconomicus, i.e. an individual with no ties to his own social environment and tending solely towards satisfying his own material needs, in possession of perfect rationality. During the last twenty years in the economic discipline great steps have been made in a different direction from the one which is considered as the mainstream. Studies of an empirical and experimental nature have obliged the economy to rethink its basis, to open up new perspectives and to dialogue with other disciplines, mainly psychology. The award of the Nobel prizes for economy to Kahneman and for peace to Muhammad Yunus are proof that there is a shift towards a new paradigm, which integrates topics of psychological research with the sciences of economy. Microcredit, sustainable economy, fair and united trade are not a niche reality, but involve millions of individuals who want to create social and environmental value, together with economic value and development (Becchetti, Bruni, Zamagni, 2010) . The various disciplines indicate an imperceptible movement in thought and a slow relentless change in direction on the vision of the person, society and common good.
In the new century we are witnessing the transition from Homo Oeconomicus to Homo Reciprocans (Menditto, 2010; Becchetti et al., 2010) .
The sharing of assets and resources, from which authentic development springs, is not ensured by technical progress alone and by mere relations of convenience and profi t (self-interest) of the Homo Oeconomicus, but by the construction of the new man, Homo Reciprocans, who opens himself up to reciprocity, in order to develop his own skill and to tend towards the common good.
In a period of epoch-making change, individualism is making room for a culture of new vision for man, which is crossing over towards the relationship of reciprocity.
THE RELATIONAL TURNING POINT
With increasing evidence, the inter-subjective relationship appears as the expression of a primary psychological need, an experience of reciprocal interaction in which to trace the key necessary for reading and understanding human development and psychic uneasiness, the authentic meaning of social relations and their possible integration, the qualitative characteristics found in reciprocity and the relational experience that springs from it.
The relational turning point has focused attention on the dynamics of the relationship of reciprocity and on the co-construction of the relationship in the zone of the contact boundary (Menditto, 2008 (Menditto, , 2010 .
In implementing this shift towards "the relational turning point", psychological and psychotherapeutic disciplines identify in the dynamics of the relationship of reciprocity the source of individual wellbeing, of balance in relationships and of belonging to the community.
The dynamics of reciprocity stress that the connection with others makes it possible to build a sense of oneself where plurality and unity, difference and belonging, individual and community live together (Menditto, 2006 (Menditto, , 2008 (Menditto, , 2010 . For many years, following the psychoanalytical tradition, mental life has been conceived from the individualistic point of view, as a purely intrapsychic event, without any specifi c reference to the relational and intersubjective dimension of the individual.
In current psychological research, this vision is no longer accepted as in the past and it is being strongly claimed that human minds are conceived essentially as "social phenomena", which only later become the object of individual formulation.
The organism-environment relationship is, from birth, the "place" and the origin of every psychic event. Mental life does not emerge from the inside, as a manifestation of obscure intrapsychic dynamisms, or from the outside, as a reaction to specifi c environmental stimuli. It is born from the uninterrupted interaction between the organism and its environment.
In the complexity of knowledge, explorers towards this new direction are needed, capable of profound refl ection, dedicated to seeking a new humanism, which allows modern man to feel the sense of himself, harmonised with the sense of connection with others. Also, in this epoch-making transition that is taking place in diffi cult times, the relationship of reciprocity cannot be considered as a point of arrival. It must represent an unavoidable stage in development, but not the ultimate goal for creating the individual in harmony with the sense of himself and the sense of the community.
FEAR OF DIVERSITY
How can we make this "cultural leap" possible, if social models and media increase fear for the other and for diversity? Today we defi ne our identity on belonging to a sign, a brand, a reality or a forum, rather than on the perception of the difference or expression of our voice as it stands out from the crowd and is recognisable in its diversity. The sense of ourselves today is linked to a sense of belonging directed at dependence and the consumption of things or of the other, and not a tension towards meeting the other or towards the long-term relationship. New forms of communication increase this "commercialised" tranquillising sense of belonging to the same group, even on a global and virtual scale. Better still. Because we belong without "the fatigue of the investment of the face to face relationship". We just need to think of the phenomenon of Facebook and how easy it is to "add or delete a friend", indicate or change one's own status of engaged in a relationship or single, just by pressing a key. Being linked to others, to hundreds of others, without increasing the responsibility of the relationship and the dialogue offers a short-lived relief, an immediate tranquiliser, a sudden antidote to solitude and shortage of relationships.
In the predominance of an instantaneous "tough-and-go" sensation that tends to satisfy the need only for a minute, we feel self-suffi cient. We do not commit ourselves to protecting our relationship assets, which make us dependent on others and therefore vulnerable. We do not reveal our weaknesses and wounds at the beginning of a meeting, but we prefer to control or deny them.
Our identity seems to rest more on what is outside and less on what is inside. The outside on which we lean is mainly composed of things and less of relationships. We condemn ourselves to the "need for an eternal dependence" or "an infernal self-suffi ciency", in order to avoid perceiving the void, bewilderment and our wounds and those of others.
THE CRISIS -A CONSTITUENT ELEMENT OF IDENTITY As I emphasised above, the individual crisis must be placed within the context of the social, family and employment crisis in which we are living. I believe that the crisis of today is not only economic, but involves above all values. We are in the midst of a storm, we are balanced on a knife edge above unstable ground, which causes us constant worry and increases our need for stability and support. Today we are forced to speak of "crisis within the crisis". Today, reluctantly we learn that the port of arrival, where we may fi nally be safe, no longer exists. The lack of a safe landfall signifi cantly changes the role of the caring professions and education and of the training, which is no longer that of accompanying people who fi nd themselves in a condition of crisis towards a port of arrival, but that of helping them become stabilised in the crisis. Another characteristic of current relationships is that they are born and grow in the "tempest" of the crisis. So, the relationship, as a whole, lives on in instability.
The crisis can no longer be considered as a transitory moment of life, experience and identity, but a constituent element of life, experience and identify.
THE UNSTABLE GROUND UNDER OUR FEET
The person rests himself and his own self-fulfi lment path on seismic ground, which, shaking constantly under his feet, does not reassure him and forces him to hold on to it, in an attempt to fi nd a sort of balance that does not make him fall or does not hurt him. And yet, until a few decades ago, we were in contact with a ground which supported us. We could stand on it to take off towards differentiation. Our identity was confi rmed in the transition from environmental support to differentiation. In the postmodern era, the situation has reversed. The ground is planetary, crowded, with an increasingly limited, suffocating vital space, but reassuring and persuading in keeping us dependent on it, because it guarantees us that we can feel a sense of existence, in trying to possess the things that others have, in belonging to a forum, or because we are connected to a social network and we feel self-suffi cient.
If, until a few decades ago, psychological and psychotherapeutic disciplines concentrated on the individual, currently, in the reading of identity, malaise and pathology, the focus is in the importance of interpreting the ground, the background, the context and the community.
NEW CONFIGURATIONS OF IDENTIFY, FEARS AND MALAISE
In postmodernity, psychic (and value-related) malaise seems to be polarised, if not disassociated: it manifests itself with a stream of words without density, meaning or symbolisation, and with a subtle and pungent non-utterability of suffering itself. The new -increasingly undefi ned, incomplete and gaseous -symptoms emerge from incapacity to narrate and symbolise the perceived and lived experiences. So, it is almost impossible to process (and consequently to narrate to others) experience. Since the capacity to assimilate and symbolise is reduced or lacking, we are learning to move directly from hearing to acting. We are moving away from listening to the incipient signals of suffering, adapting ourselves to the prevailing cultural models, which create the legend of an individual who controls his life, his physique, his emotions and his contacts (many of which are virtual). The new symptoms are fed by a particular "incommunicability", which in some way makes them "impenetrable" and "indecipherable". Incommunicability isolates the individual, makes him even more alone, forces him to seek a sterile and unfulfi lling "company" in the relationship with the purchased and immediately "consumed" object. The experience of malaise is "acted" or "denied", while suffering becomes inexpressible, both to us and to others. The narration of oneself, which opens up to communication and meeting with others, is fragmented, defocused and turned into a show. Postmodern man prefers control and command of himself. He bends narcisstically over himself and, in accordance with contemporary models, refuses to listen to any type of wound or fragility. If we look carefully, behind these widespread methods, hides the myth of total independence and self-suffi ciency. Each of us is called upon to see ourselves as safe if we become self-suffi cient, in other words, independent of others.
Autonomy has left room for a deceptive self-suffi ciency from relational assets.
SELF-CONFIDENCE AND SELF-SUFFICIENCY
Starting from the Eighties in Western societies, the idea that "self-confi dence" is a key in personal and social development began to take root. Once we achieve self-trust, everything else follows as a result of it: success, happiness, professional achievement, love. In short, it forces the individual to pursue a sense of confi dence reduced to a mere supermarket product, to a sort of brand in order to sell ourselves better, to a personal competence to be developed in order to achieve wellbeing, success and control of our own bodies. And the message is subtle: if you do not succeed in achieving self-confi dence, you are the only person responsible for your failures. No other element (health, unexpected events, relationships, etc.) is taken into consideration. This twisted and misleading way to understand "confi dence" causes a change in the individual, in the way of understanding life and relationships: we are polarised on the fear of everything that escapes our control and amplifi es diffi dence towards others.
Naturally with these destabilising experiences -sometimes in pathological forms such as anxiety, addiction, depression -there emerges fear of the unforeseen and unexpected, which, due to their very nature, cannot be foreseen or controlled in advance.
To pad this emotional incapacity, the individual carries out compulsive, addictive, self-aggressive and hetero-aggressive actions, just to neutralise what he perceives, even remotely, as dangerous. These compulsive, aggressive, addictive actions stabilise anxiety, emptiness and solitude, in a "contagious" escalation in relationships with others.
We well know that if we polarise ourselves daily on the expedients identifi ed to eliminate fear and anxiety, and avoid listening to ourselves deeply, we distance ourselves from what we feel and from others, and we fl ee the meeting, understood as an opening.
The "Man on the knife's edge" (Bellow, 1976 ) is afraid and insecure. His own cry remains unlistened to and only makes him fall back on his own pain.
And yet the most profound essence of the human being is creating himself in himself like being relational, through relationships with others, and being, in turn, made such by others.
The individual must be helped to reconsider the emotional dimension as a precious land to be cultivated, the privileged place where co-construction of the link takes place, thanks to the dynamics of reciprocity in that shared area between the I and the you, in which recognition of the other leads to a clearer sense of oneself.
The Other is indispensable to defi ning who we were, who we are and where we are going. The Other is indispensable in order to defi ne our sense of ourselves. In getting back in touch with otherness, the individual rediscovers his own sense of self.
We can state with certainty that, in the vision of the new person, the sense of differentiation must be harmonised with the sense of connection and indivisibility from others and from the community.

OPENING UP TOWARDS OTHERS AND THE EXPERIENCE OF GIVING
Already in "Realizzazione di sé e sicurezza interiore" (Fulfi lment of oneself and inner trust) I glimpsed a new horizon for postmodern identity: "Realising ourselves is a succession of stages in the individual path of a person who seeks the real and pro-found sense of his own existence and his personal sense of effi cacy in life. Seeking, moreover, the sense of belonging and union with others through passion and commitment is one of the greatest self-fulfi lment moments." (Menditto, 2006) .
In order to fulfi l ourselves, according to this vision, we need to make a leap in perspective: to satisfy the need for self-affi rmation, the root of inner confi dence, so that we can then escape from a selfcentred vision of ourselves, and tend towards a more culturally developed vision of self-affi rmation, because it includes the vision of a man or a woman who aspires to their own aims and keep the connection with the community in which they are involved, with commitment, passion and ethics. The path of self-fulfi lment means "pushing oneself beyond oneself", in a relationship with the community where generosity, giving and the search for the common good are included and cultivated in everyday life.
True, ethical and non-conformist self-fulfi lment tends to pursue a degree of signifi cance that cannot be measured by the sphere of excellence achieved. That which is interesting is the degree of signifi cance, the meaning that the person achieves with others: an emotional, ethical and giving meaning. Self-fulfi lment which rests both on self-affi rmation and on the giving of oneself develops new relational dynamics and a new confi guration of identity, which harmonises differentiation with indivisibility (Menditto, 2006 (Menditto, , 2008 (Menditto, , 2010 .
"Self-fulfi lment includes the co-presence of me and the other person in the relational fi eld, and recognition of me and the other person in a new entity: the Us. The person in his path towards self-fulfi lment opts for the commitment to himself and the relationship (Menditto, 2006) . Self-fulfi lment, which tends to harmonise self-affi rmation with connection with the other, sees the person intent on consciously combining generosity, ethics and self-affi rmation with the search for the common good, whether this be in his own work, taking care of his own dear ones, protecting the rights of the weakest, or painting, writing poetry, playing football. This new form of reciprocity, which we are glimpsing in its embryonic form, can favour access to a "higher" level of reciprocity: accompanying the individual in a path of self-fulfi lment where it pushes "oneself beyond oneself", because the other is already seen.
We are seeking life styles, actions and values which support the mutual activity, the reciprocal sentiment and mutual awareness. Opening up towards the other must change from a mere psychological experience and an experience of the mind to daily action and practicing of exquisitely human aptitudes such as love, friendship, attention, gratuitousness, giving. In relationships, the love I feel for another person must change into ordinary actions. It must be possible to combine Love with Logos (I open myself up to you and I give concrete form to it in action). The individual who proceeds in this "higher" form of relationship of reciprocity encounters the experience of giving, of gratuitousness in many forms of daily life, often forgotten due to a productivistic and utilitaristic vision of existence.
In a time when, as Father Tonino Palmese tells us, words are tired, we must be witnesses of hope, supporters of a horizon with a sense, for those who tell us of their disorientation, discomfort, emptiness and anxiety about living in these diffi cult times where we cannot see a future (Palmese, 2011) .
"The challenge which today awaits psychology perhaps consists not only in accepting and theorising -as has already been done -the reciprocity which gives rise to inter-subjectivity, recognition of others and the reading and interpretation of minds... the new challenge is to be found in the tendency to defi ne that particular form of reciprocity, still totally unexplored, which makes indivisibility and common feeling possible among individuals, and which is rooted in the giving of oneself, on gratuitousness and on acceptance without conditions or profi t" (Cavaleri, 2009).
OPENING UP TO MEETING AND TO THE COMMUNITY DIMENSION
We are in the midst of preparing for the epiphany of an interdisciplinary culture around the human being, thanks to which the community dimension is encouraged. Community thought agrees with the statements that support the relational aspect of man, as only in it can the person defi ne himself and recognise his own diversity, which is revealed through inter-personal communion with the other. To deny the other makes us incomprehensible.
If on one hand the Other is indispensable for defi ning the sense of one's self, on the other hand his simple presence worries me, because of the degree of the unknown it contains; his recognition causes me to have a pro-vocation, to put my freedom at stake, a reduction of my independence and an urging to be responsible. The meeting is "hanging" on the fragile thread of human freedom and this is why it may be diffi cult to achieve, because it is not subjected to any condition (which cannot be imposed). The history of each of us, in fact, reminds us that life is full of meetings that are imagined, but then that never take place, as well as of "clashes", of strong sensations of fear, fragility and fragmentation, even just before the possibility of opening ourselves up to a meeting with others. With these premises, feeling myself to be a player together with others in the co-construction of the meeting, urges me to re-spond to the you in the here and now, knowing that I cannot be forced, and therefore I am tempted towards benevolence. The meeting with the other sees me as a participant in the giving of that which I have and that which I am. It is a giving which does not cause losses, but generates enrichment, multiplication, growth of one's own self and a decrease in one's own ego. This opening up sees the emergence of the spiritual dimension of the person. This prospect of investigation has also been developed by Gabriel Marcel, Max Scheler, and by John Paul II himself, according to whom the communicative/relational activity is the irremissible dimension of human existence itself (Altarejos Masota, Naval Duran, 2003) .
The meeting contains in itself an opportunity for generosity, giving and gratuitousness, and it means becoming "close" to the other. Using a metaphor I am very fond of, the meeting which contains these characteristics refi nes in us the capacity to "open the door before the other knocks" (Menditto, 2010) .
To achieve this degree of signifi cance in the self-fulfi lment function in daily life, the meeting should not only be read as an anthropological-existential dimension, but also as an ethical dimension. In fact, in the meeting, recognition of the other which is not subjected to any condition is achieved. It is a giving which can transform into the grace of feeling recognised and of recognising the other.
Many scholar s agree on the need for man to take possession again of one of the most indispensable aspects of his own existence. The thought of Lévinas is an exaltation of the epiphany of the other. The meeting/relationship with the other causes for Lévinas the ethical constitution of the theory of difference: our relationship with the world, before being a relationship with things, is a relationship with others (Lévinas, 1990) . Man acquires signifi cance only in relation to the other, i.e. through an interhuman communication in which the other is not assimilated to me. "... human subjectivity, because of its personal condition, in the way it acts, shows itself as radical inter-subjectivity, which is the anthropological background of the human being as a social animal, but this does not only mean opening up to others, but also to ourselves" (Altarejos Masota, Naval Duran, 2003) .
The topic of Otherness emerges with strength and places itself as the crucial element for the anthropological, psychological, philosophical and contemporary turning point.
THE MEETING AND RECIPROCAL TRUST
Agreeing with this incipient vision of a "higher" reciprocity, I must write a few words about the sentiment of trust. I mentioned above the modern myth of "self-confi dence", indispensable in our process of development, in order "to feel" that we possess a balance rooted in our resources, that consolidates our sense of ourselves.
In this new vision of the person, the sense of oneself is also built through opening ourselves to others and recognition. Consequently, for a more consolidated sense of oneself, self-confi dence must be harmonised with reciprocal trust. Giving oneself to the other envisages revealing one's own resources and limitations, one's own wounds. In the face of the unknown in meeting with the other, I must draw on reciprocal trust, understood as an opportunity, wager or gift.
By opening myself up to the other, by talking about myself, I open the creation of a giving space, by accepting the new and unforeseeable nature that the other contains. By giving myself to you, revealing myself with my possibilities and limitations, I am putting trust in the relationship that is being established between me and you. Unlike the illusory myth of self-confi dence described above, in this dimension of reciprocal trust, which precedes any authentic meeting, my wounds can become "the bridge" which allows us to reach a new form of relationship of reciprocity. By giving back to the wounds the right to throb in my identity and in the meeting with the other, the road can open up to trust in others and giving. "When I trust in someone, I depend on their good will towards me" (Baier, 1986) . I am believing in you and in the possibility of the meeting with you, without having previously found out if you are worthy of it.
Trust is always dangerous. It is a sort of risk, which implies the eventuality that the person receiving my trust may disappoint my expectations, or can betray the trust I have put in him.
Moreover, trust brings us back to the very nature of human existence, to the fact that we are never completely independent of others and self-suffi cient. In fact, as I said before, in order for us to be well, it is not enough to construct trust in ourselves, we must experience reciprocal trust, open ourselves up to the awareness of unshareability and connection, knowing that we are submerging ourselves in risk.
Trust in oneself and reciprocal trust are harmonised in the transformation of the self.
THE CONSTRUCTION OF A RECIPROCAL, GIVING AND ETHICAL RELATIONSHIP
It seems clear that the relationship of reciprocity is an indispensable step, but it is not the point of arrival at the dawn of this new anthropological model, in which the individual identity no longer considers the imposition on the other and the denial of its own diversity as a "constructive and maturing" form of selfaffi rmation.
The new person considers self-fulfi lment as a path of "evolutionary" stages in which the sense of one's self and of one's own inner confi dence is harmonised in a further stage which sees beforehand the other in his own fulfi lment.
A new form of relationship of reciprocity seems to take shape, in which the individual "gives himself" to the other, discloses the relationship of reciprocity as an opportunity (and not an obligation) also resting on reciprocal trust. The opening up to this unknown and worrying part of the meeting is also made possible thanks to the revealing of the limitations and wounds of both subjects. Shared and not "denied" fragility becomes the rising force and occasion of giving.
Within such a relationship, differentiation is a given, diversities are recognised and used as profi table and indispensable for the construction of a reciprocal, giving and ethical relationship which tends to multiply occasions of solidarity, altruism and mutual enrichment. The meeting is a source of connection minute by minute, sparked by a free choice of mutual giving; the identify is formed and reformed in an uninterrupted process of harmonisation, in a unique and unrepeatable way, of the sense of oneself with the unshareability of the other.
Identifi cation and the sense of belonging are no longer antagonists and generators of relentless confl icts in the development of the self, but thanks to reciprocity, to the capacity to give and to ethics, they can become fully integrated and contribute to the putting into action, in daily life, not only of the individual dimension, but also of the community dimension of the individual. This new dimension of ordinary life -which combines self-affi rmation with the giving of oneself -is within reach of not only exceptional people, but also of ordinary folk, who are the majority (Menditto, 2006) . Action is blind without knowledge and knowledge is sterile without love. Love gives true substance to relationships with others. In a time in which words are tired, we must be witnesses of hope, we must put into action that dream which sees change inside and outside of us take shape in daily actions. We must share the experience that we are free and happy, only if we are free and happy together with others. The new humanism waits at the doors of our hearts and of our communities.
Translation from Italian by Avril E. Jones & Rossella Sardi
